Biblical proof-texts for the prophethood of Muh ̣ammad play a prominent role in early Muslim interest in the Bible. This study re-examines the earliest known attempt by Muslims to find such a biblical proof-text in the New Testament -the Arabic version of Jesus's sermon on the "advocate/comforter" (Gk. paráklētos) in John 15: 23-16 found in Ibn Ish ̣āq's Kitāb alMaghāzī. Key to understanding Ibn Ish ̣āq's adaptation of the Johannine text, this study argues, is the Christian Palestinian Aramaic Gospel behind it as well as the climate of Late Antique apocalypticism and messianism out of which Ibn Ish ̣āq's distinctively Islamic version emerged. This study concludes with an interpretation of Quran 61: 6, which appears to claim that Jesus prophesied a future prophet named Ah ̣mad. Keywords: Ibn Ish ̣āq, Ah ̣mad, Muh ̣ammad, Quran, Menah ̣em, Paraclete, Late Antiquity, Apocalypticism, Messianism, Gospel of John, Christian Palestinian Aramaic, Translation
maktūban f ī l-tawrāti wa-l-injīl)" (Q. Aʿrāf 7: 157). Elsewhere in the Quran, Jesus proclaims to the Children of Israel:
I am God's Messenger to you, sent to confirm the teachings of the Torah before me and to announce good tidings of a messenger who shall come after me; his name is Ah ̣mad (innī rasūl Allāh ilaykum mus ̣addiqan li-mā bayna yadayya min al-tawrāti wa-mubashshiran bi-rasūlin min baʿdī ismuhu Ah ̣mad, Q. S ̣aff 61: 6).
Inasmuch as one interprets "Ah ̣mad" (most praised one) and "Muh ̣ammad" (praised one) to be the same person, the Quran thus also asserts that Jesus proclaimed Muh ̣ammad's advent. Yet, despite the explicitness of such proclamations, the Arabic scripture makes no precise claim where in the Torah or Gospels such prophesies appear. The task of combing through the Jewish and Christian scriptures for these portents fell to its community, which assiduously pursued signs of such portents in the Bible.
Yet how early did this search begin? Our best evidence suggests that from at least the mid-eighth century CE, if not earlier, Muslim readers of the New Testament singled out Jesus's discourse on the Paraclete in the Gospel of John as the very annunciation of Muh ̣ammad's prophetic destiny that Jesus proclaims to the Israelites in Q. 61: 6. For many early Muslims, Muh ̣ammad was indeed this Paraclete prophesied by Jesus. Muslims were not the first to claim that Jesus's sermon on the Paraclete was in fact a fatidic pronouncement about the founder of their religious movement. The New Testament Johannine literature, in fact, recognizes two "Paracletes": the exalted Christ who intercedes with God on the believers' behalf (1 John 2: 1) and "the other Paraclete", the Spirit of Truth, whom Jesus promises will ever remain with his followers after Jesus departs from the world (John 14: 16-9). 2 Although this "other Paraclete" has been traditionally identified with the Holy Spirit (John 14: 26), the history of Biblical interpretation has seen no lack of attempts to envisage this second Paraclete as an actual successor to Christ embodied by, or even incarnated in, a historical person. As early as the late second century CE the Montanists saw in the founder of their prophetic movement, Montanus of Phyrgia, a manifestation of Jesus's promise of the Paraclete, 3 even if it is uncertain if Montanus himself claimed to be the Paraclete. 4 Manichaeans, too, regarded the rapture of Mani and his union with his Sýzygos (his celestial paircomrade and alter ego) in the third century CE as the moment in which he united with the Paraclete predicted by the Johannine Christ. 5 Modern historians are more certain that the Mani himself, and not just his acolytes, claimed that he embodied the Paraclete. 6 This study investigates the earliest known attestations for Muslim attempts to uncover the textual counterpart in the Gospels of the qurʾanic Jesus's prophecy of a future prophet named Ah ̣mad. In particular, this study takes a fresh look at our earliest extant Arabic translation of a Gospel passage: the translation of Jesus prophecy of coming the Paraclete (Gr. The earliest exemplar of Muslim attempts to connect Q. 61: 6 and the Paraclete is the translation of John 15: 26-16: 1 found in Ibn Ish ̣āq's Kitāb al-Maghāzī, a work compiled and taught under ʿAbbāsid patronage during the caliphate Abū Jaʿfar al-Mans ̣ūr (r. 754-75). 7 The historical importance of Ibn Ish ̣āq's reworking of this passage from the Johannine discourse on the Paraclete has been recognized for over a century, inspiring a substantial corpus of scholarship. 8 This scholarly corpus has been primarily interested in Ibn Ish ̣āq's excerpt of the Gospel of John because it predates all other extant translations of the Gospels into Arabic -even translations by Arabic-speaking Christians. 9 Yet, there remains one key aspect of Ibn Ish ̣āq's excerpt from the Gospel of John -an aspect that, in my view, has been underappreciated.
What makes Ibn Ish ̣āq's translation exceptional, even among its successors, is that his version draws on neither a Greek nor a Syriac version of the Gospel text. Unlike subsequent Arabic translations of the Bible, behind Ibn Ish ̣āq's translation lay a Christian Palestinian Aramaic (hereafter CPA) version of the Gospel of John. The significance of this fact deserves further emphasis, because the language of the template for Ibn Ish ̣āq's translation sheds considerable light on its provenance, both in terms of geography and chronology.
Christian Palestinian Aramaic is a "Western" Aramaic dialect once used by Christians of Palestine, Roman Arabia and the Sinai. It differs from Syriacan "Eastern" Aramaic dialect used predominantly, though not exclusively, by non-Chalcedonian Christians -in its script, corpus and geographical reach. Whereas the corpus of Christian Syriac spans chronologically from the second century CE to the contemporary era and spread geographically from the Near East to the reaches of China, CPA survives in a far more limited corpus that flourished in a comparatively circumscribed geographical area. The CPA corpus consists mostly of inscriptions, short texts (personal letters, prayers, etc.), and translations of Greek texts (e.g. the Septuagint and New Testament, vitae, homilies, and liturgies). Scholars divide the corpus into three periods: the early (400-700 CE), the middle (700-900 CE), and the late period (900-1300 CE). 10 Lastly, whereas Syriac emerges as the language par excellence of non-Chalcedonian, Miaphysite Christology in Late Antiquity, CPA gradually emerges as a key language for the monastic communities of Eastern Palestine and the Transjordan from the sixth to eighth centuries CE. As a different Aramaic dialect to that of Syriac, the distinctiveness of CPA and its script provided a viable, and perhaps 9 Hikmat Kashouh has amassed considerable evidence that the Arabic Christian translations of the second half of the eighth century CE -once thought to be the first attemptsprobably drew upon "more primitive exemplars". He concludes, "The second half of the eighth century is when we should talk of the history of transmission of the Arabic Gospel text and not the beginning of the Arabic translation of the Gospels" (H. .5 and n. 3 thereto), this is most likely a result of hyper-correction since qist ̣ in Arabic means "justice" rather than "holiness". I have also translated the text without the waw preceding rūh ̣ al-qist ̣, since some of the Arabic MSS omit it and this reading conforms more closely to the CPA lectionary.
As amply documented by Griffith, 23 Ibn Ish ̣āq's translation is not merely a literal, word-for-word Arabic rendering. He also offers a quasi-Islamicized version of the passage. Hence, "my Father" (ʾby) and "the Father" (ʾbʾ) in the CPA become merely "the Lord" (al-rabb) in the Arabic. Moreover, in Ibn Ish ̣āq's rendering of John 15: 26, God rather than Jesus sends the Paraclete. All of these modifications accommodate touchstone tenets of Islamic Christology. However, Ibn Ish ̣āq's rendering of the passage still preserves sufficient vestiges of the original to determine with relative certainty its source.
Two features reveal to us that Ibn Ish ̣āq's Arabic translation derives from a CPA Gospel. The first is the rendering of the Paraclete as al-mnh ̣mnā, thus transcribing the CPA mnh ̣mnʾ (comforter) rather than the Greek παράκλμτος. In contrast to CPA, where the lexical root nh ̣m generally means "to comfort", 24 neither nh ̣m nor mnh ̣mnʾ mean "comforter" in Syriac, 25 nor is the Syriac root used to translate the Greek paráklētos in Syriac versions of John's Gospel (see below). The second is the rendering of the Johannine "Spirit of Truth" in Arabic as rūh ̣ al-qist ̣, conforming to the CPA rwh ̣ʾ d-qwšt ̣ʾ rather than the Syriac rwh ̣ʾ d-šrʾrʾ ( ). 26 The first feature is especially striking. Immediately after his quotation from the Gospel of John, Ibn Ish ̣āq explains to his readers that al-Mnh ̣mnā in "Aramaic" (al-siryāniyya) 27 and means "Muh ̣ammad". He also notes that in Greek (al-rūmiyya) the word is al-Baraqlīt ̣us ( ‫ﺍ‬ ‫ﻟ‬ ‫ﺒ‬ ‫ﺮ‬ ‫ﻗ‬ ‫ﻠ‬ ‫ﻴ‬ ‫ﻄ‬ ‫ﺲ‬ = παράκλητος). While the equivalence of mnh ̣mnʾ and paráklētos is relatively straightforward, the identification of these words with Muh ̣ammad is certainly less so. Unlike mnh ̣mnʾ in Aramaic and paráklētos in Greek, "Muh ̣ammad" does not mean "comforter" in Arabic, but rather "praised one". 28 Although Ibn Ish ̣āq's version of this excerpt from the Gospel of John is early, it is also scarcely cited outside Ibn Hishām's recension. This is puzzling given the advent of Muh ̣ammad. 32 The debate over the identity of the Paraclete also manifests itself in the famous, although dubious, correspondence between the Byzantine emperor Leo III (r. 717-741) and the Umayyad caliph ʿUmar II (r. 717-720). 33 Yet another early rendering of John 15: 26 also appears during the caliphate of Hārūn al-Rashīd in a disputational letter composed by the caliph's scribe (kātib) Abū l-Rabīʿ Muh ̣ammad ibn Layth. Rashīd dispatched the letter in c. 796 to Constantine VI (r. 790-797). In the letter, Rashīd's scribe declares to the Byzantine emperor, "Jesus has testified of [Muh ̣ammad] in your midst (ʿindakum) and described him (bayyanahu) to you (pl.) in the Gospel". Thereafter, the Muslim scholar cites a garbled excerpt of the Johannine Paraclete discourse mixing elements from John 15: 26 and 16: 7-9, 13. His quotation of Jesus' Paraclete discourse reads as follows:
I am going so that the Paraclete, the Spirit of Truth (al-bāraqlīt ̣ rūh ̣ al-h ̣aqq), will come to you, and he shall not speak on behalf of himself, but shall only speak as he is spoken to. He shall bear witness to meyou (pl.) will bear witness to me because you were with me -against the sins of the world(?); 34 and he will tell you of everything God has prepared for you. this later text appears to have been translated from either Greek, Syriac, or a combination of the two. Why was Ibn Ish ̣āq's translation so singular and neglected? Part of the answer must be that later, ʿAbbāsid-era, translations of the Gospels into Arabic from Greek and Syriac swiftly eclipsed the ad hoc translation Ibn Ish ̣āq transmitted. A second possibility merits consideration, too: Ibn Ish ̣āq's translation probably derived from a Syrian, Umayyad-era tradition of ad hoc translations of the Bible into Arabic that did not otherwise survive the vicissitudes of the ʿAbbāsid transformation of the early Islamic polity.
A number of considerations make this second thesis highly plausible. First, Ibn Ish ̣āq must have acquired his translation of the Johannine Paraclete discourse prior to seeking out ʿAbbāsid patronage because of the limited geographical circuit of the CPA corpus. Although he hailed from Medina, Ibn Ish ̣āq compiled and transmitted his works, in particular his works on the Prophet's biography, exclusively in Iraq (Ḥ īra, Baghdād), the Jazīra (Ḥ arrān), and Rayy, due to, on the one hand, the networks patronage he enjoyed there from the ʿAbbāsids and, on the other, the controversies surrounding him in his native Medina.
Ibn Ish ̣āq had sought ʿAbbāsid patronage as a virtual exile from Medina, in part due to the fierce and violent opposition he faced from Mālik b. Anas's followers. 36 He first adopted the ʿAbbāsid governor of Mesopotamia, al-ʿAbbās b. Muh ̣ammad b. ʿAlī, as his patron in Ḥ arrān and subsequently the caliph al-Mans ̣ūr in Ḥ īra. 37 Prior to his exile, however, Ibn Ish ̣āq was deeply enmeshed in Medinan scholarly circles and their networks in Syria and Egypt. 38 CPA circulated in these western territories in the Levant; however, CPA was foreign to the eastern territories where Ibn Ish ̣āq found refuge from the tribulations he suffered at the hands of the Medinans. Subsequent renderings of the Johannine Paraclete discourse (i.e. from the early ʿAbbāsid period onwards) are not dependent on CPA but, rather, derive from either Greek or Syriac Gospel texts. If CPA texts did not circulate in the cities where Ibn Ish ̣āq taught and transmitted his Kitāb al-Maghāzī (i.e. Ḥ arrān, Ḥ īra, Rayy and Baghdād) then Ibn Ish ̣āq must have acquired the text prior to his exile from Medina. 39 Second 43 A star student of al-Zuhrī, 44 Ibn Ish ̣āq might have acquired the Johannine text through his teacher, but just as feasibly through his own exertions. Ibn Ish ̣āq was an intrepid scholar who courted controversy by transmitting materials from Jews and Christians -one detractor claimed to have seen Ibn Ish ̣āq copy down written material from one of "the people of the Book". 45 Other critics even cited the name of one of Ibn Ish ̣āq's non-Muslim sources, calling him "Jacob the Jew". 46 However, in citing non-Muslims as authorities, Ibn Ish ̣āq also emulated his teacher al-Zuhrī. In his narrative of Muh ̣ammad's letter to the Byzantine emperor Heraclius, al-Zuhrī cites the authority of a Christian cleric from Jerusalem who he met during the caliphate of ʿAbd al-Malik (r. 685-705) to vouch for its authenticity. 47 The language of the letter bears out al-Zuhrī's claim (in part at least) to have drawn from a Christian Palestinian source. Muh ̣ammad's letter threatens that Heraclius and the Byzantines will suffer "the sin of the tenants (ithm al-arīsīn)" -a clear reference to the gospel parable of the "wicked tenants" dispossessed of their land due to their evil deeds (cf. Mark 12: 1-12; Matt. 21: 33-46; Luke 20: 9-20). Yet, the word for "tenant" used in al-Zuhrī's account, arīs, is neither Arabic, Greek, nor Syriac. Arīs only appears as a word for tenant in CPA translations of the Gospels. 48 If Ibn Ish ̣āq's translation does not derive from his teacher al-Zuhrī, he certainly acquired his Arabic rendition of the Johannine Paraclete discourse from the same networks exploited by al-Zuhrī. Arabic sources are rich with anecdotes of Muslims acquiring, requesting and stumbling upon the sacred writings of Jews and Christians. Some accounts appear contradictory and offer conflicting data. ʿUmar ibn al-Khat ̣t ̣āb and his daughter Ḥ afs ̣a allegedly aroused the Prophet's ire by over-indulging in their enthusiasm for reading stories from Jewish scripture, 49 and in other accounts, ʿUmar as caliph berates a man so severely for reading the prophecies of Daniel that he erases the book. 50 Yet other accounts portray ʿUmar as constantly wooed by Kaʿb al-Ah ̣bār's ability to decipher the caliph's fortune from the Hebrew scriptures. 51 Equally curious stories circulate about personalities of later generations, too, such as the intrepid bibliophile Mālik b. Dīnār (d. 748), who would eagerly pilfer the libraries of Iraq's monasteries for learnèd tomes, 52 and Wahb ibn Munabbih (d. c. 732) about whom stories abound of the prodigious erudition he acquired by studying with non-Muslim scholars. 53 Yet, as fascinating as these anecdotes are, they are scarcely verifiable. In the case of Ibn Ish ̣āq's Arabic rendition of the Johannine Paraclete discourse, however, the philological data present us with a verifiable and accessible case of historical transmission. In order for this process to transpire, two key developments were necessary. The first is the emergence and dominance of the exegetical current that interpreted the Paraclete as "comforter" rather than "advocate". The Greek paráklētos can mean either "comforter" or "advocate". Indeed, modern Bible translations tend to prefer the meaning "advocate" as the earlier sense, perhaps even rooted in Aramaic usage of paráklētos as a calque. Grounds for this judgement can be found in the fact that, by the Roman period, the Greek word paráklētos entered Hebrew and Jewish Aramaic as the loanword ‫פ‬ ‫ר‬ ‫ק‬ ‫ל‬ ‫י‬ ‫ט‬ , meaning "advocate", as it was often paired with its antonym ‫ק‬ ‫ט‬ ‫י‬ ‫ג‬ ‫ו‬ ‫ד‬ , another loanword from the Greek katḗgōr, meaning "accuser". 57 In patristic exegesis, however, the Paraclete's role primarily in the sense of a "comforter" rather than an "advocate" gradually came to hold sway, thus eclipsing the earliest meaning of the term. We can see this, for example, in a seminal treatise on the Holy Spirit by Basil of Caesarea (d. 379), who writes:
As our Lord said concerning Her [viz., the Holy Spirit], "She will glorify me" (John 16: 14). She does not give glory . . . as a creature to the creator, but as the Spirit of Truth (rwh ̣ʾ d-šrʾrʾ) who plainly manifests true testimonies concerning Him through the indication of the Godhead's glory;
. . . and, again, as the Spirit-Paraclete (rwh ̣ʾ prqlyt ̣ʾ), which She was called, for this name she has taken upon herself the likeness of the Son, that through her benefactions she might comfort (tbyʾ hwʾt) the hearts of those to whom She should come . . . Yet, this exegetical shift in reading of the Paraclete as "comforter" does not merely hold importance for CPA Gospel translations. The impetus behind a shift in Palestinian-Aramaic Gospel translations away from transcribing παράκλητος as prqlyt ̣ʾ and towards a new trend in favour of translating paráklētos into mnh ̣mnʾ must also be placed in the broader religious context of Late Antique Palestine. This leads us to our second key development that gave rise to this translation shift: the CPA translation of paráklētos as mnh ̣mnʾ emerges simultaneously with the rise in messianic expectations among Palestinian Jewry of Late Antiquity. 61 A central theme to the Jewish messianism of Palestine in Late Antiquity is the expectation of the advent of a Messiah named Menah ̣em. The name is highly significant. Menah ̣em means "comforter". The name is thus roughly the Hebrew and Jewish Aramaic equivalent of paráklētos and mnh ̣mnʾ of the Paraclete discourse. The name Menah ̣em is also widely attested in Late Antique Jewish texts, appearing in the seminal Talmudic discussions of the Messiah's names as well as Jewish apocalypses and Palestinian piyyut ̣im.
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The Jerusalem Talmud provides one of the earliest attestations to the Messiah named Menah ̣em in a story attributed to Rabbi Aibo. In R. Aibo's tale, an Arab delivers shocking news to a Jew ploughing his fields. First, the Arab announces the destruction of the Jerusalem temple, but then he relates what is seemingly more hopeful news (y.Ber 2.4.25b): 63 'After you saw me, winds and whirlwinds came and snatched him out of my hands'". 64 R. Aibo's curious story of the Messiah's birth has inspired numerous studies of its interpretation, 65 but our main interest lies in the name Menah ̣em it provides for the Messiah. As noted above, Menah ̣em simply means "comforter" -a perfectly apt title for a Messiah. The Babylonian Talmud illuminates the Biblical roots behind calling the messiah Menah ̣em/"comforter" (b.San 98b):
His name is Menah ̣em because, "For these things I weep; my eyes flow with tears; for a comforter ( ‫מ‬ ‫נ‬ ‫ח‬ ‫ם‬ ) is far from me, one to revive my courage" (Lam. 1: 16). 66 Regardless of the original intent of R. Aibo's story, its reverberations -especially the idea that Israel's messiah had already been born and awaits the time of his advent -can be found in an array of sources. A popular messianic motif, for example, places the Messiah at the gates of Rome where he suffers in solidarity with Israel as a leper indistinguishable from the throngs of lepers around him until the time of his re-appearance draws nigh. 67 Leading up to the seventh century, the urgency of messianic fervour among the Jews of Palestine becomes particularly acute in the liturgy (amida) and hymns ( piyyutim) of the synagogue as well as in apocalyptic literature. 68 The expectation of a Messiah called Menah ̣em is a common motif throughout the compositions of this period. The words of the payytan Shimʿon bar Megus offer a vivid example of such messianic urgency: 69 Send us the man called Menah ̣em! Vengeance will sprout from him. Let him come in our day, And may authority rest on his shoulders (Is. 9: 5).
An important catalyst for the spread and codification of these ideas, particularly in Jewish apocalyptic literature, comes first in the form of the Perso-Byzantine War (602-628) and in the form of the Arab conquest of Jerusalem (637), leading to yet another expulsion of Byzantines from Syria. The Sasanid conquest of Jerusalem in 614 even briefly placed Palestinian Jews in control of the city until 617 and saw in particular the outbreak of spectacular violence and upheaval that struck many as apocalyptic in significance, if not in scale. 70 However shortlived this restoration of Jerusalem to the Jews was, Byzantium's humiliation stoked eschatological dreams of Israel as Rome's messianic and imperial heir and of the Messiah Menah ̣em's imminent advent. 71 No Jewish apocalyptic work embodies these expectations more vividly than the early seventh-century apocalypse Sefer Zerubbabel, itself likely written in response to the tumultuous events in Palestine and Syria during the Perso-Byzantine War (601-628). 72 And the vision of the Son of Shealtiel 77 will come, Which God has shown to him. And He will give the staff of Israel's salvation, In the city of Naphtali in Kadesh in Galilee, He gives the staff of God. And Ḥ ephzibah 78 will come before God, In order to awaken in her Menah ̣em son of ʿAmiel, Whom God gave her from of old.
Read in light of these currents of Jewish Messianism in Palestine, the tiny shift in the translation of the Gospel of John into CPA in which "Paraclete" becomes mnh ̣mnʾ, in my view, creates a profound statement. This subtle shift marks the emergence of a discretely Christian counter-discourse against Jewish expectations of their own messiah-comforter whom they call "Menah ̣em". By calling the Paraclete mnh ̣mnʾ, the Christians using CPA signalled that their Comfortertheir Menah ̣em -had already come. He was at once the Christ Jesus of Nazareth and the "other Comforter" (John 14: 16), the Spirit of Truth who comforts Christ's followers in his absence. What makes the story of this subtle shift in CPA translation practice in response to Late Antique Jewish messianism all the more extraordinary is that, wittingly or unwittingly, Ibn Ish ̣āq's Arabic rendition of John 15: 23 -16: 1 offers us our best evidence that this shift transpired simultaneously with the rising tides of Jewish messianism at its epicentre in Palestine.
The broad currents of Late Antique apocalypticism did not disappear with the rise of Islam. Indeed, the Islamic conquest harnessed and reinvigorated these currents in unanticipated ways, as apocalypticism and its attendant literature continued to flourish well into the second century of the Islamic conquests. 79 Does Ibn Ish ̣āq's appropriation of the Johannine Paraclete discourse, therefore, share a messianic subtext with CPA translations of paráklētos as mnh ̣mnʾ?
On the one hand, scholars have long seen in Ibn Ish ̣āq's narrative of Muh ̣ammad's call (mabʿath) and his encounter with the angel Gabriel at Mt. Ḥ irāʾ references to passages from the Biblical book of Isaiah in the textual underlayer of the narrative -in particular Is. 29: 12 and 40: 6. 80 The latter passage serves as quite a striking example. When in Ibn Ish ̣āq's narrative Gabriel appears to Muh ̣ammad in his sleep and, holding a silk scroll, commands, "Read (iqraʾ)!", the Prophet famously replies, "I cannot read (mā aqraʾ)!" 81 Isaiah 40: 6 shares a similar structure and wording with the passage, even in the Hebrew: "A voice says, 'Proclaim/Read (qĕrā)!' And I said, 'What shall I cry out (māh ʾeqrā)?'" What makes this correspondence significant for our concerns is that Isaiah 40 actually begins with divine admonition to "comfort" God's people, "Comfort, comfort my people (nah ̣ămū nah ̣ămū ʿammî ), says your God. . .". The CPA version of Isaiah 40: 1 matches the Hebrew very closely, reading: nh ̣mw nh ̣mw qhly ʾmr ʾlhʾ. 82 Targumic readings of Isaiah 40, in fact, connect the command to "comfort" explicitly with the act of prophecy. 83 Is this the messianic subtext to Ibn Ish ̣āq's narrative of Muh ̣ammad's call to prophecy? Put another way: is Muh ̣ammad a/the "comforter" -in the mould of Menah ̣em and the Paraclete/mnh ̣mnʾ -by virtue of his prophetic mission? The evidence for affirming that Ibn Ish ̣āq's text does put forward such a view is not definitive, but it is suggestive.
Conclusion: ". . . and his name will be most praised"
The preceding analysis leaves us with a curious result. Even though the tools of historical philology illuminate considerably not just the provenance of Ibn Ish ̣āq's Arabic translation of the Johannine Paralcete discourse but also important features of his source-text, we have learned little about the Quranic text that ostensibly inspired this early Arabic translation. Part of the issue is that the connection between the Gospel of John's Paraclete and Q. 61: 6 is tendentious. "Ah ̣mad" and "Muh ̣ammad" on the one hand and paráklētos/mnh ̣mnʾ/ Menah ̣em on the other do not carry even approximately similar meanings. The words are simply incommensurate. Polemicists note the fact that the Johannine proof-text fails to work the way early Muslim apologists would like virtually from the outset. Ps.-Leo III thus writes to ʿUmar II:
Jesus called the Holy Spirit the Paraclete since he sought to console his disciples for his departure . . . Paraclete thus signifies "comforter", while Muh ̣ammad means "to give thanks", or "to render grace", 84 a meaning which has no connection whatsoever with the word Paraclete. The relationship between Q. 61: 6 and John is, therefore, tenuous at best. Most likely, Q. 61: 6 is not a reference to the Johannine Paraclete at all, and the putative Biblical subtext Ibn Ish ̣āq posits for Q. 61: 6, is a red-herring. If I am correct, this realization represents a significant step forward, but it also admittedly leaves modern scholars with a vexing loose end: the significance of "Ah ̣mad" in Q. 61: 6 remains unresolved. Several solutions have appeared over the centuries; we explore them below.
The first is what one might called the "philological" solution -even if the philology supporting it is rather dubious. This solution aims to maintain the connection between Q. 61: 6 and the Paraclete of John's Gospel, but it proposes a rather novel solution to the incommensurability between the Arabic ah ̣mad and the Greek paráklētos. According to this argument, the Greek παράκλητος ("comforter/advocate") was either misread or misunderstood as περικλυτός -meaning "renowned", "far-famed", or even (with a little imagination) "praised one". This proposition first appears, to my knowledge, in the Refutatio Alcorani of the pioneering Italian professor of Arabic at La Sapienza University, Ludovicco Marracci (d. 1700). 86 A modified version of Marracci's suggestion has gained and maintains a considerable following in popular Muslim apologetic writings. Drawing upon Quranic claims regarding the corruption (tah ̣rīf) of Jewish and Christian scriptures, such writings argue that periklytós was the original reading of the Greek text John's Gospel rather than paráklētos. It's certainly an odd twist of fate that the arguments of such Muslim apologetic works ultimately derive from a suggestion popularized by a priest of the Order of the Mother of God and confessor to pope Innocent XI.
Marracci's suggestion is clever, but probably too clever. In order for his proposition to work, one first must assume that Muh ̣ammad (or even, say, a hypothetical redactor of the Quran) knew both Greek and Syriac. Second, one must assume that Muh ̣ammad, or the Quran's redactor, lacked access to the original Greek text of the Gospels, and so had to "reverse engineer" a Greek word from the Semitic consonantal skeleton p.r.q.l.y.t ̣.s, which he found in either a Syriac or CPA Gospel text. Faced with the Greek letters π.ρ.κ.λ.τ.ς, either Muh ̣ammad or the redactor then reinserted the missing Greek vowels but arrived at περικλυτός, "renowned", rather than παράκλητος, "comforter". While the reading butchered the original text of John's Gospel, it did just so happen to match, albeit rather approximately, the meaning of "Ah ̣mad". The scenario is so convoluted as to be absurd. 87 86 Refutatio Alcorani (Patavii: Ex Typographia Seminarii, 1698), 26-7, 719; cf. Gilliot, "Nochmals: Hieß der Prophet Muh ̣ammad?", 77 f. On Marracci, see Roberto Tottoli, "New light on the translation of the Qurʾān of Ludovico Marracci from his manuscripts recently discovered at the Order of the Mother of God in Rome", in Rippin and Tottoli (eds), Books and Written Culture, 91-131 87 To make matters even worse for the proposition, the word periklytós, albeit present in Classical Greek lexica, is virtually unknown to the Greek lexica of the New Testament, early Christian writings, Patristic writings, or even the pseudepigrapha.
The sole example of its use I could locate makes for a rather unflattering parallel to Muh ̣ammad. In the Testament of Solomon, the Israelites' king Solomon exorcises a series of bound demons by interrogating them. When he asks one gnarly demon his name, the demon replies, "Among mortals I am called Asmodeus the renowned ( periklytós)" (TSol b. Muh ̣ammad b. al-Ḥ anafiyya, "the Messiah who Jesus, who is the Word, . . . who is Gabriel". 94 While certainly an extreme example, the Qarmat ̣īs at least demonstrate that not all Muslims identified the Quranic Ah ̣mad with Muh ̣ammad. There remains only one other solution, and to my mind it is also the most credible. This is what I would like to call the "minimalist" solution. The minimalist solution essentially rejects the very premise of Ibn Ish ̣āq's early quest for a Gospel proof-text; it is also a solution favoured by major exegetes of the classical tradition. 95 In this reading, "Ah ̣mad" is not a proper name at all, but rather an adjective: the Arabic phrase ismuhu ah ̣mad should not be read as "his name is Ah ̣mad" but rather "his name is most praised" -reading ah ̣mad as a straightforward superlative. In other words, this reading severs the putative connection between Jesus's Quranic proclamation from the Paraclete discourse of the Gospel of John. While decoupling these two texts may defy the unrelenting impulse to embed every verse of the Quran in a biblical subtext, intertext, or source text, such a decisive decoupling of the Q. 61: 6 from the textual cobwebs of biblical proof-texts, in this one instance at least, provides the most convincing reading.
Appendix: Ibn Ish ̣āq's Arabic rendition of John 15: 23-16: 1 from MS Ẓ āhiriyya, majmūʿa 19, fol. 54r
A fragment of a work likely composed by Abū Jaʿfar Muh ̣ammad ibn ʿUthmān ibn Abī Shayba (d. 297/909) survives in a collection (majmūʿa) of short h ̣adīth texts preserved in the Ẓ āhiriyya library in Damascus. The title assigned to the text is Kitāb f ī khalq Ādam wa-khat ̣īʾatihi wa-tawbatih . . ., but this is merely an ad hoc title assigned by the cataloguers and derives from the contents of the initial portions of the text. 96 The fragment likely derives from Abū Jaʿfar Ibn Abī Shayba's Tārīkh, of which no other sections are known to be extant.
The attribution of the text to Abū Jaʿfar Ibn Abī Shayba is, however, by no means an absolute certainty: the first folios of the manuscript are missing and the final folio (57r, line 13) ends stating, "the end of the second quire/section of the quires of Ibn al-Ṣawwāf (ākhir al-juzʾ al-thānī min ajzāʾ Ibn al-S ̣awwāf)". This sentence seems to suggest the work belongs, rather, to the corpus of the Baghdādī h ̣adīth scholar Abū ʿAlī Ibn al-S ̣awwāf (d. 359/970). 97 Yet, Mut ̣āʿ al-Ṭ arābīshī has forcefully argued that Ibn al-S ̣awwāf is the transmitter (rāwī) of
